









	In	1492,	when	the	Catholic	monarchs	Ferdinand	and	Isabella	gave	their	Jewish	subjects	the	choice	between	conversion	to	Catholicism	or	expulsion,	many	Sephardic	Jews	opted	to	leave	their	homeland,	relocating	to	North	Africa,	the	Ottoman	Empire,	or	Western	Europe.	With	the	Expulsion,	the	Sepharadim,1	who	had	always	identified	as	a	people	living	in	diaspora	from	their	Biblical	homeland,	now	found	themselves	in	a	second	diaspora	from	their	native	land	where	their	ancestors	had	lived	since	before	Roman	times.	Spanish,	their	native	language	they	once	shared	with	the	Christian	majority,	became	a	diasporic	Jewish	language	spoken	alongside	Turkish	or	Arabic	or	Dutch.	As	elsewhere	in	Europe,	Africa,	and	Asia,	Jews	in	Spain	considered	themselves	to	be	living	in	Diaspora,	descendants	of	those	Israelites	who	were	exiled	from	Judea	first	by	the	Babylonians	and	subsequently	by	the	Romans.	Their	religious	and	literary	culture	expressed	a	diasporic	consciousness.	As	Spaniards	or	Iberians	they	shared	many	of	the	aesthetic	and	cultural	values	of	their	Christian	neighbors;	as	medieval	Jews	they	understood	their	own	history	along	prophetic	lines:	they	were	chosen	to	suffer	the	pain	of	exile,	to	keep	God’s	law	until	the	arrival	of	the	Messiah.	Sephardic	poets	such	as	Judah	Halevi	wrote	passionately	of	returning	to	Zion	(Scheindlin	2008),	but	at	the	same	time	these	poets	were	also	natives	of	the	Iberian	Peninsula,	speakers	of	Spanish	and	other	Romance	dialects,	and	aficionados	of	local	troubadour	poetry,	knightly	Romances,	folktales	and	ballads.		 These	two	diasporas,	from	the	Holy	Land	and	from	Spain	would	“echo	back	and	forth”	in	the	Sephardic	imagination	(Boyarin;	Clifford	1994,	305).	This	double	diaspora	gave	rise	to	a	new	historical	consciousness	formed	in	the	crucible	of	Spain’s	imperial	expansion	and	tinged	with	a	new	messianic	urgency	brought	on	by	the	massive	changes	afoot	in	the	Early	Modern	Mediterranean:	Protestantism,	print	culture,	increasingly	sophisticated	trade	networks,	and	the	expansion	of	Spain’s	empire	into	Western	Europe,	North	Africa,	and	beyond.		 For	centuries	before	their	expulsion	from	Spain	(1492)	and	Portugal	(1497),	the	Sepharadim,	or	Jews	of	the	Iberian	Peninsula,	had	long	used	literary	translation	and	adaptation	as	a	way	of	mediating	between	the	subculture	of	their	minority	religious	community	and	the	culture	of	the	dominant	Islamic	and	later	Christian	majority.	In	al-Andalus,	Hebrew	poets	famously	adapted	Classical	Arabic	literary	models	in	Hebrew,	producing	what	are	now	considered	the	classics	of	Hebrew	literature.	(Drory	2000)	Under	Christian	rule,	the	prestige	of	Andalusi	literary	culture	continued	exercise	considerable																																																									1 I will use the Sephardic pronunciation of the Hebrew plural Sefaradim (sing. Sefardí) instead of the Anglicized 
Ashkenazi pronunciation, “Sephardim.” 
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	 Jewish	thinking	about	Diaspora	(Hebrew	galut	or	‘exile’)	is	eschatological	and	providential.	The	dispersion	from	There	to	Here	is	not	merely	a	story	of	human	action;	it	is	divine	plan.	It	accepts	as	a	given	two	prophetic	ideas:	the	first,	that	the	Jewish	dispersion	from	Zion	is	divinely	ordained,	and	the	second,	that	their	eventual	return	will	announce	the	coming	of	the	Messiah.	These	ideas,	however,	do	not	always	correspond	to	the	lived	reality	or	material	aspirations	of	historical	medieval	and	early	modern	Jewish	communities,	whose	fortunes	are	defined	more	by	political	vicissitudes	and	internal	politics	than	by	Messianic	considerations	real	or	imaginary.	The	question	of	galut	does,	however,	play	an	important	role	in	the	literary	practice	of	the	Sepharadim,	and	to	a	certain	extent	the	translations	we	examine	here	bear	witness	to	both	aspects:	the	historical	reality	and	the	diasporic	imaginary.		 For	purposes	of	articulating	a	theory	of	double	diaspora	that	spans	pre-	and	post-1492	Sephardic	culture,	I	find	most	productive	the	approach	of	Khachig	Tölölyan,	who	has	written	extensively	on	the	Armenian	diaspora.	He	proposes	a	paradigm	of	diasporic	culture	based	on	the	following	elements:	1) a	collective	mourning	for	a	trauma	that	shapes	cultural	production	in	diaspora	2) preservation	of	elements	of	the	culture	of	the	homeland	3) a	rhetoric	of	turning	and	re-turning	toward	the	homeland	(but	not	necessarily	an	actual	repatriation)	4) a	network	of	diasporic	communities	that	are	characterized	by	difference	between	each	other	and	over	time.	(2007)	Tölölyan’s	formulation	respects	the	power	of	the	symbolic	homeland	while	still	being	sensitive	to	the	dynamism	and	emergent	nature	of	social	systems	in	diaspora.	Whereas	traditional	Jewish	scholarship	writes	of	a	‘return’	to	the	homeland,	whether	real	or	imagined,	Tölölyan	writes	that	diasporic	people	‘turn	and	re-turn’	toward	the	homeland	while	recognizing	that	they	maintain	dynamic	attachments	to	both	homeland	and	hostland.	For	him,	“the	diasporic	community	sees	itself	as	linked	to	but	different	from	those	among	whom	it	has	settled;	eventually,	it	also	comes	to	see	itself	as	powerfully	linked	to,	but	in	some	ways	different	from,	the	people	in	the	homeland	as	well.”	(2007)	His	approach	is	also	compatible	with	this	project	because	he	seeks	to	draw	connections	between	earlier	and	later	diasporas,	and	in	a	broader	sense	to	think	about	the	social	and	cultural	processes	that	obtain	in	diasporas	as	analogous	to	emergent	forms	of	culture	that	grow	from	other	transnational,	globalizing	experiences	where	identification	with	a	nation	state	competes	with	other	forms	of	identification:		 at	its	best	the	diaspora	is	an	example,	for	the	both	the	homeland’s	and	the	hostland’s	nation-states,	of	the	possibility	of	living,	even	thriving	in	the	regimes	of	multiplicity	which	are	increasingly	the	global	condition,	and	proper	version	of	which	diasporas	may	help	to	construct,	given	half	a	chance.	The	stateless	power	of	diasporas	lies	in	their	heightened	awareness	of	both	the	perils	and	the	rewards	of	multiple	belonging,	and	in	their	sometimes	exemplary	grappling	with	the	paradoxes	of	such	belonging,	which	is	increasingly	the	condition	that	non-diasporan	nationals	also	face	in	the	transnational	era.	(1996,	7–8)			





	 What	is	the	role	of	translation	in	diasporic	cultural	production?	Diasporic	populations	are	by	nature	multilingual.	They	typically	use	one	or	more	diasporic	languages	brought	from	the	homeland	in	addition	to	one	or	more	languages	of	the	hostland.	It	follows	that	translation	across	these	languages	would	be	an	important	part	of	their	cultural	life.	And	yet,	despite	the	vast	scholarship	on	disaporic	culture,	we	have	paid	very	little	specific	attention	to	the	role	translation	plays	in	the	cultural	life	of	diasporic	peoples.		The	bibliography	on	Jewish	translation,	while	ample,	does	not	approach	translation	from	this	angle.	(Singerman	2002)			 A	good	starting	point	for	the	discussion	of	translation	in	diaspora	is	the	national	context,	since	diaspora	as	a	theoretical	framework	is	often	presented	as	transgressing	or	correcting	the	project	of	national	languages	and	literatures.	Khachig	Tölölyan	notes	that	diasporic	cultures	provide	historical	models	of	strategies	for	negotiating	the	“post-national”	or	“transnational”	globalized	world”:	The	stateless	power	of	diasporas	lies	in	their	heightened	awareness	of	both	the	perils	and	the	rewards	of	multiple	belonging,	and	in	their	sometimes	exemplary	grappling	with	the	paradoxes	of	such	belonging,	which	is	increasingly	the	condition	that	non-diasporan	nationals	also	face	in	the	transnational	era.”	(1996,	8)	James	Clifford	argues	that	diasporic	cultures	can	never	be	“in	practice,	be	exclusively	nationalist.	They	are	deployed	in	transnational	networks	built	from	multiple	attachments.”	(1994,	307)	More	recent	scholarship	has	cultivated	this	approach.	For	example,	Allison	Schachter’s	study	of	modern	Yiddish	literature	in	diaspora	promises	“new	avenues	for	theorizing	the	vexed	relationship	between	modernism	and	national	literary	history.”	(2012,	15)			 Lawrence	Venuti	has	written	on	translation	as	part	of	a	nationalist	cultural	agenda.	According	to	him,		
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about	the	extent	to	which	he	was	integrated	into	the	dominant	intellectual	culture	(though	as	a	court	Jew	in	Papal	Rome	such	knowledge	of	Latin	is	less	remarkable	than	it	was	in,	for	example,	Isaac	Abravanel’s	case	in	late	fifteenth-century	Spain).	Latin	was	something	approaching	a	state	language	in	the	Papal	States.		 The	fact	that	Tsarfati	translated	Celestina	into	Hebrew	is	also	not	particularly	astonishing.	Though	it	predates	by	nearly	half	a	century	the	publication	of	Jacob	Algaba’s	Hebrew	Amadís	de	Gaula	and	Joseph	Hakohen’s	Historia	de	las	Indias,	if	any	Castilian	best-seller	were	to	be	considered	for	translation	into	Hebrew,	Celestina	was	a	natural	choice.	It	was,	we	should	remember,	the	most-printed	work	in	Castilian	of	the	sixteenth	century.	(Whinnom	1980,	193)		 Our	reading	of	Tsarfati’s	translation	is	somewhat	constrained	by	the	fact	that	we	don’t	actually	have	it.	The	body	of	De	Rojas’	work	Tsarfati	rendered	into	Hebrew	is	gone,	and	we	have	only	Tsarfati’s	introductory	poem.	What	is	most	interesting	about	this	poem	is	they	way	in	which	Tsarfati	subtly	locates	Celestina	in	Sephardic	literary	history,	doing	the	work	described	by	Venuti	in	his	discussion	of	Letourneur’s	translation	of	Shakespeare.	He	authorizes	Celestina	for	Sephardic	audiences	by	emphasizing	its	continuity	with	medieval	Hebrew	books	written	by	Sephardic	authors	and	popular	with	early	print	audiences	in	the	Sephardic	world.		 In	order	to	do	so,	Tsarfati	must	shift	the	readers’	focus	away	from	the	fascinating	train	wreck	of	a	romance	between	Calisto	and	Melibea	and	onto	the	misogynous	representation	of	Celestina	herself,	placing	her	in	a	tradition	of	literary	go-betweens	in	Hebrew	that	depended	heavily	on	classic	tropes	of	misogyny.	Michelle	Hamilton	notes	that	Tsarfati	“underscores	the	misogynist	aspect	of	La	Celestina,	backing	it	up	with	a	series	of	misogynist	images	from	the	Judeo-Spanish	go-between	tradition."	(2002,	332)		 For	Tsarfati,	the	Celestina	is	about	the	wiles	of	women	and	the	lengths	to	which	they	will	go	to	deceive	men	and	entrap	them.	This	is	hardly	how	one	might	casually	summarize	De	Rojas’	work.	The	hapless	suitor	Calisto	goes	to	great	lengths	and	no	little	expense	to	woo	Melibea,	who,	at	least	at	first,	has	little	use	for	his	attentions.	If	anything	it	is	Calisto	who	is	pursuing	Melibea	–	quite	the	opposite	of	the	picture	Tsarfati	paints	in	his	introductory	poem,	where	he	sings	of	“cunning	crones”	who	“lay	their	traps	e’erwhere.”	(Carpenter	1997,	278)		 David	and	Solomon	attest		to	you	of	women’s	guile	and	bonds;	In	them	reside	angels	of	death,	As	well	a	devil	and	his	throngs.	Each	day	they	carry	off	the	sons	Of	men;	all	creatures	they	oppress.	Escape	their	charms;	discern	their	flaws,	Polluted	flesh	in	comely	dress.		(Carpenter	1997,	279,	ll.39–41.	Hebrew	on	p.	280)		Tsarfati	thus	focuses	the	readers’	attention,	predetermining	the	themes	of	the	work	as	the	base	nature	of	women,	the	exemplarity	of	the	protagonists	as	participants	in	a	“war	of	lovers.”	This	he	achieves	by	setting	the	stage	for	De	Rojas	with	a	mixture	of		Gender	polemic	expressed	in	martial	Biblical	language	typical	of	medieval	Hebrew	gender	
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specifically	Jewish	terms	or	concepts.	Algaba’s	Amadís	is	the	first	major	narrative	work	in	a	register	of	Hebrew	that	is	largely	free	of	the	dense	weave	of	shibbutzim,	clever	Biblical	and	rabbinical	allusions	that	was	characteristic	of	nearly	every	other	work	of	Hebrew	prose	being	published	at	the	time.		 In	Algaba’s	translation,	priests	become	laymen,	oaths	are	secularized,	and	moralizing	digressions	(to	which	Montalvo	was	famously	inclined)	are	simply	omitted.	(Piccus	2004,	187)	Most	of	these	examples	are	superficial	and	predictable.	When	Amadís	exclaims	“Saint	Mary!”	Algaba	substitutes	‘Long	live	my	Lord	the	King!’	(Rodríguez	de	Montalvo	1996,	235;	Malachi	1981,	7).		Montalvo	has	the	Queen	lead	Amadís	into	her	“chapel”,	which	Algaba	renders	as	“chamber”	(Rodríguez	de	Montalvo	1996,	276;	Malachi	1981,	28).	Elsewhere,	Amadís	comes	upon	a	wounded	knight	in	the	road	who	asks	to	be	taken	to	an	“hermitaño”	(Anchorite)	who	might	‘tend	to	his	soul’,	which	Algaba	renders	as	‘someone	who	might	heal	me’.	(Rodríguez	de	Montalvo	1996,	280;	Malachi	1981,	29)			 Most	of	the	examples	of	Algaba’s	de-Christianization	of	the	text	are	similarly	predictable	and	routine,	but	some	merit	interpretation.	When	King	Languines	orders	a	traitorous	woman	burnt	to	death,	Algaba	instead	has	her	thrown	to	her	death	from	a	high	tower.	His	reluctance	to	depict	her	being	burned	may	be	out	of	respect	to	victims	of	the	Spanish	Inquisition.	Instead	he	supplies	a	ready-made	phrase	from	the	Hebrew	Bible	describing	the	fate	Jezebel	meets	as	punishment	for	her	sins.2		 An	important	part	of	the	appeal	of	Montalvo’s	Amadís	was	its	representation	of	Arthurian	chivalric	manners	and	speech.	Part	of	the	fantasy	that	Montalvo	was	selling	to	his	readers	was	to	clothe	the	fictional	chivalric	hero	in	the	courtly	mores	of	Montalvo’s	time,	to	blend	in	his	protagonist	the	imagined	courtly	world	of	the	knights	errant	of	Arthurian	imagination	with	the	speech	and	courtly	culture	of	the	Spanish	élite.			 This	presented	a	particular	problem	for	Algaba’s	readers,	who	were	likely	unfamiliar	with	the	European	traditions	of	chivalric	behavior	common	to	both	chivalric	fiction	and	to	the	social	life	of	the	Western	European	upper	classes.	His	challenge	was	to	render	Montalvo’s	frequent	representations	of	the	chivalric	imaginary	intelligible	to	non-Sephardic	Ottoman	Jews	while	still	retaining	the	cultural	cachet	and	novelty	of	the	world	it	represented	to	his	readers.	It	stands	to	reason	that	non-Sephardic	Jews,	who	had	never	lived	in	Christian	Europe	would	be	unfamiliar	with	the	institutions	and	practices	of	chivalry	that	form	the	fabric	of	the	social	world	of	Amadís.	You	cannot,	of	course,	trade	on	foreign	
caché	that	is	totally	incomprehensible	to	your	audience.		To	this	end	Algaba	tailors	Montalvo’s	references	to	the	institutions	of	chivalry,	social	conventions,	and	courtly	practices	that	may	have	fallen	outside	the	experience	of	his	non-Sephardic	readers.	As	in	the	examples	of	de-Christianization,	some	such	examples	are	superficial,	but	telling	of	differences	of	expectations	of	what	‘courtly’	or	‘chivalric’	might	mean	to	non-Sephardic,	Jewish	audiences.		A	character	named	‘la	doncella	de	la	guirnalda’	(‘the	damsel	of	the	garland’),	so	named	because	she	always	wore	a	garland	of	flowers	to	accentuate	her	beautiful	hair,	becomes	in	Algaba’s	version	the	‘damsel	of	the	crown,’	an	accessory	that	ostensibly	made	more	sense	to	the	Ottoman	readers	to	whom	a	garland	of	flowers	might																																																									2 Montalvo writes simply “mandóla quemar” (‘he ordered that she be burned’), while Algaba moralizes a bit, 
drawing on the context of the Biblical allusion to the death of Jezebel (1 Kings 9: 30-37: “‘Drop this accursed 
woman!’ And so they dropped her from a high tower and she died in all of her wickedness (b’rov rasha`tah)”. 
(Rodríguez de Montalvo 1996, 301; Malachi 1981, 42) 
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Colon	found	a	new	world	But	with	the	passage	of	the	sun	through	the	sky,		they	crossed	into	the	Valley	of	Ayalon3	There	he	earned	eternal	fame	For	there	he	also	found	a	colony	Thus	many	nations	were	humbled	In	great	reproach,	contempt	and	dishonor,	For	this	man	crossed	there,	to	become	the	mistletoe	to	their	oak.	(López	de	Gómara	2002,	20)4			Elsewhere	he	frankly	contradicts	López	de	Gómara’s	version	of	events,	offering	a	counterhistory	to	the	hegemonic	narrative	of	the	Spanish	original.	For	example,	López	de	Gómara’s	chapter	on	syphilis	is	plainly	titled	“Syphilis	came	from	the	Indies”.	(López	de	Gómara	2002,	36–37)	He	explains	that	Spanish	conquistadors	contracted	syphilis	by	having	sex	with	indigenous	women	from	the	island	of	Hispaniola,	then	returned	to	Spain.	Subsequently	they	traveled	to	Naples	to	fight	the	French,	where	they	infected	Italian	women	with	the	disease:		The	inhabitants	of	that	island	Hispaniola	are	all	syphilitic.	And	as	the	Spanish	slept	with	the	Indian	women	they	then	became	infected	with	syphilis,	that	most	contagious	disease	that	torments	one	with	fierce	pains.	Feeling	afflicted	and	not	improving,	many	went	back	to	Spain	to	recover,	and	others	to	conduct	business,	by	which	they	infected	many	courtesan	ladies	who	in	turn	infected	many	men	who	went	over	to	Italy	to	the	War	of	Naples	on	the	side	of	King	Fernando	II,	against	the	French,	and	there	they	spread	their	disease.	(López	de	Gómara	2002,	36–27)		Without	any	comment,	Hakohen	turns	this	narrative	completely	on	its	head,	substituting	a	very	different	epidemiology	of	the	Columbian	exchange	that	runs	counter	to	López	de	Gómara’s	official	narrative.	Hakohen’s	chapter	is	titled	“Syphilis	is	a	French	sickness,	that	the	Spaniards	brought	from	there,	and	they	also	brought	the	hordeolu	(orzuelo,	‘stye’)	illness”.5	His	version,	reproduced	in	number	nine	in	your	handout,	differs	considerably	from	that	of	López	de	Gómara:																																																										3 The Valley of Ayalon (Emeq Ha-ayalon) was where Joshua successfully called on God to stop the trajectory of the 
sun across the sky in order to afford the Israelite forces sufficient daylight to rout the Amorites: “Joshua addressed 
the Lord; the said in the presence of the Israelites: ‘Stand still, O sun, at Gibeon, /O moon, in the Valley of 
Aijalon!’/ And the sun stood still /And the moon halted, /While a nation wreaked judgment on its foes.” Joshua 
10:12-13. The allusion is meant to describe a defeat so total that it seemed to be accomplished with divine 
assistance. 4 Hakohen’s Hebrew is lehiyot mam’ir alon (literally ‘to be a briar of oak’), most likely a calque from the Italian 
vischio di quercia. The modern Hebrew for mistletoe is divkon (‘clinging’ or ‘adhering’ plant). I do not know of any 
other witness to Hakohen’s elocution. Mistletoe is a parasitic evergreen plant with green foliage and yellow berries 
that grows on oak trees. It may be the botanical inspiration for the golden bough that serves as Aeneas’ key to the 
underworld in the Aeneid (6:200-15). On the connection between the golden bough and mistletoe, see (Frazer 1927, 
703–704). 5 Hakohen uses the Hebrew term holei ha-tavelei for the Spanish bubas.  
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																																																								6 Jidri is Andalusi Arabic for smallpox. The Classical Arabic form is judari. It is interesting that Hakohen is familiar 
with the colloquial rather than learned form, which suggests that he learned it in discussion with an Arabic speaker, 
rather than from consulting an Arabic book or a Latin or Romance translation of an Arabic book. (Corriente 1997, 
91) 
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